Over the past several years, with the successes of teams like the "Braves" and "Indians" in professional baseball, as well as the "Chiefs" and the "Redskins" in professional football, Native American protests have increased in frequency and intensity. The objections raised by Native Americans have been taken to heart by some collegiate teams, but sports teams on all levels from high school to professional athletics persist in 4 their use of Native American names and symbols. Richard Lapchick notes that currently, in the United States, "forty-six colleges and universities and five professional teams use Native American names and symbols" (76) .
ii In a culture that has become increasingly sensitive to discrimination based on race, why does the use of these insensitive and degrading symbols continue with no apparent end in sight?
In this essay, I address the above question by focusing on three concepts which are central to this debate: culture, identity, and performance. Performance studies scholars have long recognized the interconnectedness of these three concepts.
According to Elizabeth Fine and Jean Haskell Speer, the study of performance is "a critical way for grasping how persons choose to present themselves, how they construct their identity, and, ultimately, how they embody, reflect, and construct their culture" (10). As my discussion of several Native American protests will illustrate, "culture" and "identity" are what is at stake in this conflict, and "performance" is simultaneously a source of conflict and a means by which protesters and fans have shared their opinions. The Native American protests are rhetorical performances, created for the purpose of critiquing the performance behaviors of sports fans while attempting to change the rhetoric of sports culture.
The focus on "performance" is appropriate for examining these protest events because the Native Americans are concerned primarily with how sports fans perform "Indian."
iii While the names and symbols that sports teams adopt are upsetting to many 5 protesters, the primary concern is how those symbols get used or embodied. Tim Giago, a leader of the protest movement, explains: "It's not so much the fact that a team is named after a race of people or the color of that people's skin"; instead, what protesters find offensive are "the sham rituals and ridiculous impersonations that become a part of those rituals" (qtd. in Lipman) . Bob Roach, a Lakota Sioux activist, echoes this concern when he states, "We're upset with the antics of the fans, the ridiculous costumes and antics supposedly copying Native Americans" (qtd. in Montgomery) . The protests can be viewed as a performative struggle for identity because they constitute an attempt to reclaim or recapture popular notions of what it means to be Native American. Specifically, fans, owners, and other individuals affiliated with teams that use Native American symbols and mascots are resistant to change because, in their minds, to embody the persona of the ideal sports fan (i.e. wild, chanting, uncontrolled, loyal to the group) is akin to embodying the role of Indian. Accordingly, I
explore the relationship between "sports fan" and "Indian" by first, outlining three "dialectics" of modern sports culture, 6 then describing several protest events, and finally analyzing the arguments and counter-arguments presented by Native American protesters and sports fans.
In addition to revealing how the "rules" of the sports culture blind fans to the possibility of recognizing their actions as derogatory, this essay also shows the limits of rhetoric and public performance in a complex, pluralistic society. With a number of competing voices and power centers, there are many conflicts that cannot be solved. However, these disputes can be managed at a level where open conflict does not break out and public discussion, however strident, can continue.
In a postmodern communicative environment, this is no small achievement.
Sport as Cultural Performance
For sporting events, just as for plays, purposeful, directed, and structured activity is enhanced with props and performed with the end of providing a gratifying experience for participants and spectators alike. (Raitz vii) Most fans, owners, and athletes recognize professional sports as popular entertainment. Indeed, few people would dispute the notion that sports mirror the values and beliefs of the dominant culture. The role which sporting events play in shaping cultural values, however, is typically downplayed or ignored. What I hope to contribute to this discussion is a framework for describing how the cultural values of sports are shared, presented in the form of three dialectics: ritual/play, equality/disparity, and insider/outsider. These dialectics are "descriptive" because they, refer to a kind of explanation built upon an appeal to a "deep" (and perhaps hidden) structure as accounting for the surface appearance. It is a "hermeneutic" description built upon dialectical thought so that the deep structure is characterized by contradictions. (Grossberg 240) There are many different contexts in which tensions arise among these particular dialectics; yet, I contend that major sports events are unique in the extent to which these tensions are emphasized through visceral, embodied performance acts. As I explicate each dialectic in the following paragraphs, this performative tension should become evident.
The dialectical tension between "ritual" and "play," where "play" is taken to mean "make believe" and "ritual" is taken to mean "making belief," is present, to some extent, in all performance events.
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Performances, whether in the theater or in the ballpark, invite participants to oscillate between the "real" world and the "pretend" world. The performative tension between 8 ritual and play results from the fact that the lines between the two terms have become altogether blurred. According to Victor Turner, "the play frame . . . has to some extent inherited the function of the ritual frame. The messages it delivers are often serious beneath the outward trappings of absurdity, fantasy, and ribaldry" (124).
Sporting events are both ritualistic in nature (note the "sacred" symbols, places, events, and music) and ludic by design.
In her analysis of British football songs, Mikita Hoy acknowledges the tension between ritual and play in sports when she describes the sports arena as an environment of "regulated festivity" which invites behaviors (such as racial slurs and other ritual insults) which would not normally be tolerated outside of the confines of the event (291). Examples of the ritual/play tension in the sports world include taking a charge in basketball (where players are frequently accused by sports announcers and fans of "faking" a fall), and the "art" of professional wrestling (a sport which purposefully juxtaposes the "real" with the "pretend").
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Another dialectic featured in the sports culture is "equality" versus "disparity," or, in more sports-friendly terms, "fair" versus "foul." Guttmann explains that "modern sports assume equality" in two senses: "(1) everyone should, theoretically, have an opportunity to compete; (2) the conditions of competition should be the same for all contestants" (Ritual 26). Sports fans and players, under the guise of equality, assume that sports performances can be equal for all regardless 9 of race. For athletes, there is the notion that any disparities based on race are eliminated through sheer, physical talent. For fans, equality in sports means that all races and creeds are united by a desire to support their teams. Examples of the equality/disparity dialectic on the playing field include rules about changing sides (as in tennis, football, or volleyball) and the rules governing the "coin" toss to determine which team gets the ball first.
Contrary to the "illusion" of equality in sporting events is the reality of disparity both on and off the playing field.
Virtually all fans recognize that some players are stronger, faster, and more skilled than others. Fans also routinely speculate that referees (the gatekeepers of equality) favor some teams or players over others. Yet, even the fans themselves are not equal in the sense of being representative of society as a whole, for, as Garry Smith notes, most sports fans in the United
States are "males from the middle and upper social strata" (4). Having defined and described the three dialectics of sports culture, their relevance to performing "Indian" requires some clarification. The ritual/play dialectic is evident in the tension between viewing Native American cultures as ritualistic, spiritual, full of sacred objects, dress, and so forth, while simultaneously seeing these same cultures as "playful" in light of "the Euro-American prioritizing of the rational over the mythical" (Smith, Rasmussen, and Makela 106) . The equality/disparity dialectic applies in the sense that the theme of equality has been advertised to Native Americans and other minority groups by casting America as a great "melting pot"; but, particularly with Native Americans, "melting" has meant "vanishing." The notion of the "vanishing red man," or as Randall Lake defines it, "the belief that primitive native societies must and would give way before the advancing tide of Euramerican civilization, either to be absorbed or crushed,"
illustrates the disparity in the treatment of Native Americans (126). Finally, the insider/outsider dialectic is perhaps most obvious given the long-contested struggle with Native Americans over space and the subsequent "us" versus "them" mentality. The whole notion of "winning" the West meant that Euro-Americans had to have an enemy to conquer, and Native Americans were cast in this role. As my descriptions of protest events shall illustrate, Native Americans continue to be cast as "outsiders" to this day.
Protesting Performance Via Performance
If major sports events are cultural performances, then certainly the same holds true for public protests. in Levine, "Chop") . Protests were staged in both Minneapolis and Atlanta during and just before the start of each game of the series. In both cities, the protests were held outside the ballparks, usually near the main entrances, so as to attract attention from both fans and the media.
Mark Maske explains that the protest at the first game of the series in Minneapolis included a march by "150 pickets" that traveled "about a mile along a downtown street to the stadium.
There, the number of demonstrators grew to 800." The protesters then set up "across the street from the Metrodome" where they distributed "leaflets to fans walking into the ballpark" (Maske) .
At the first game and throughout the series of games, protesters set up informal picket lines in which they carried signs reading statements such as, "If Martin Luther King Was Here Which Side of the Picket Line Would He Be On?" and, "We Are Not Mascots! How About the Atlanta Klansmen?" (Levine, "Chop") . It should be noted, however, that just because the protesters were anti-Braves did not necessarily make them anti-sports. Maske states that "several of the protesters' signs included 'Go Twins!' slogans on the reverse side." Another activity that the protesters engaged in, according to Al Levine ("Protest"), was the playing of "a drum song" in an attempt to get those who passed by to contrast authentic Native American music with "the tom toms of Braves fans" which "pounded mercilessly in the background."
While the above description of the protest in Minneapolis sounds peaceful, the protesters were involved in several conflicts. At a protest in Minneapolis, for instance, six children were arrested because of a confrontation with several Braves' fans. Bellecourt recalls that the kids "saw some Atlanta
Braves fans wearing chicken-feather head dresses, which was very disrespectful, and when they confronted them to take them off, they (the fans) threw beer on them" (qtd. in Rosen). Protesters' descriptions of their experiences in Atlanta also show evidence of conflict. Aaron Two Elk recalls that "In Atlanta, we got spit on, they poured beer on us, we heard every racial slur you could conceive of" (qtd. in Rosen).
Just four months after the 1991 World Series, at the 1992 Super Bowl, tensions between protesters and fans escalated. This game, which was also played in Minneapolis, featured the Washington Redskins and the Buffalo Bills. The "Redskins" name and logo is considered by many Native Americans to be the most derogatory of all sports teams, and while the "Bills" is somewhat less offensive by contrast, Buffalo Bill Cody is certainly not a celebrated figure in Native American history. Bellecourt and other protest leaders attempted to get some television coverage at this pregame dinner protest, but to no avail. Shapiro reports that "an NFL spokesman denied a request" by the Native American protesters "to hold a news conference in the league's media center" ("Native Americans").
The gathering the next day outside the stadium before and during the game, Ken Denlinger notes, included "more than 2,000" In addition to these tactics, however, the protesters also raised the stakes by actually embodying and, hence, performing roles other than authentic "Native American." Morehouse reports that some of the protesters dressed "in costumes" to "mock Jews, blacks, the Pope and others" ("Indian"). According to Pomerantz, the protesters took on several roles including "entertainer Al Jolson in black face, a Ku Klux Klansman, a Jewish man carrying money (to mock Indians' owner Richard Jacobs, who has refused to change his team's nickname), and as a nun and the Pope" ("Protest"). The protesters hoped that these costumes would heighten fan awareness of the inappropriateness of dressing up as Indians to support their teams. As Michael Haney, a protest organizer during the 1995 World Series protest put it, "We're not trying to offend people, we're trying to get a message across.
If they do get offended, maybe that's good. They will understand our feelings" (qtd. in Pomerantz, "Protest"). As the forthcoming analysis illustrates, however, fans who "understand" their feelings are few and far between.
Identity and Culture Contested
While the protests have failed to generate change, in that to this point not a single professional sports team has adopted new symbols or mascots, the protests have generated a considerable amount of discourse surrounding the use of Native American symbols and heritage by sports teams. interpret the calls of "racism" along the lines of, an entire people is being reduced to a sports logo and mascot, and that's more than a little demeaning.
While "racism" is the main issue for most protesters, the protesters and their supporters raise several other concerns about team names and fan behavior.
One such concern is the extent to which the mascots, logos, and the practices of sports fans evoke a false sense of history. Don Messec, a protester, underscores this point when he states, "Any understanding of Native American people as modern people is obstructed by these symbols" (qtd. in Lipman). Protesters particularly object to the emphasis on the war-like nature of the Native American, as well as to the notion that Native Americans are somehow extinct. Messec, for instance, takes issue with the cries and pretend scalpings among Atlanta Braves' fans because they "present Indian cultures as being war-like, savage cultures which is derogatory stereotyping" (qtd. in Lipman). Protesters also object strongly to the way in which the symbols serve to condemn Native Americans to the past. Edward Lazarus, a Washington native and author of a book on the Sioux, illustrates how the symbols and mascots of sports teams serve to immortalize Native Americans as a part of the past when he states that such symbols perpetuate "the crippling myth that Native Americans . .
. are like Trojans, Spartans, Buccaneers, Pirates, 49ers, Vikings--heroes or villains to be studied as history, and history alone" (qtd. in "This Nickname"). Lazarus and others are concerned with the degree to which sports teams perpetuate an image of Native Americans as fixed in time.
Native Americans also offer their objections on the grounds that they are the only group so widely "celebrated" in our sports arenas. Regarding the dispute surrounding the "Washington Redskins," for instance, protesters point out that the term "Redskins" is "a pejorative whose counterpart for blacks or Jews or any other ethnic group would never be permitted as a team logo" (Wilkerson) . Protest leader Clyde Bellecourt makes a similar point when he says of the Atlanta Braves, I'm sure they wouldn't call [the team] the Atlanta Bishops and hand out crucifixes to everyone who comes into the stadium. How about the Atlanta Klansmen?
They could hand out sheets to everyone who comes in.
They would never call the team the Atlanta Negroes.
(qtd. in Maske) As Bellecourt indicates, by his reference to "Bishops" and "crucifixes," protesters also take issue with fans mocking Native American religious practices through the wearing of headdress and other performance acts.
Ritual/Play Counter-Arguments
Fan response to the charges made by the protesters shows evidence of confusion over whether or not their performances of Indian are serious or playful. Some fans defend their performances by arguing that such behaviors are all in the spirit of celebration and, therefore, should not be taken seriously. By contrast, other fans (and for the most part, all of the owners, managers, and coaches) suggest that the "playful" performances are meant to honor or pay tribute to Native Americans. One fan very bluntly makes this point when he states, "All the tomahawkin' and chantin' and choppin' is a sign of respect for a ball club and a culture. It demeans nothing" (Williams) .
Among those fans who view dressing up like Indians as harmless play, a common argument is to say that their behavior should not be taken at face value in the playful context of sporting events. These fans believe that if there is any 22 "racism" involved, it does not travel beyond the confines of the stadium and hence does not truly affect the "real" world. One fan on the "Cleveland Indians Discussion Group" Internet site stated, "I am partly Native American, and I find no offense to CHIEF WAHOO! For it is only a fictional caricature that has no significance to my heritage" ("Re: Will"). Jenese Busch, an Atlanta Braves' fan, also talks of fan performances as harmless play when, during the 1991 protests, he said, "We love Indians, but I'll be out there doing the tomahawk chop at tonight's game.
. . . We don't mean to be disrespectful. We're just having fun" (qtd. in Levine, "Protest") . Fans also draw analogies to other teams to emphasize the harmless nature of using Native American 
Equality/ Disparity Counter-Arguments
A common response to the protesters by industry officials is to say that first and foremost they must be "fair" to the majority of people involved, which means honoring the wishes of the fans. These high-ranking officials have the influence to make the changes which the protesters so desperately seek; yet, they claim that fans and supporters do not want the names of their teams changed to satisfy the Native American protesters. 
Insider/Outsider Counter-Arguments
Some fans cast protesters as "insiders" by emphatically encouraging the protesters to join the sports culture. Don Carter, an Atlanta resident, expressed this desire to make the protesters part of the event when he stated, "I suspect that if the original Americans were alive today, they'd be at the stadium, yelling and screaming, doing the 'chop,' eating hot dogs." Mark Edwards, a Redskins' fan, remarked before the 1992 Super Bowl, "We support the Indians. We love 'em. To think we're against them is crazy. We're gonna win the championship for 'em'" (qtd. in Denlinger). Paul Croce offers another suggestion for how the Native Americans might be incorporated into the sports culture when he suggests that the Braves present "well-produced, entertaining tributes to the Indians of Georgia during breaks in the game" and display "artwork by and about Native Americans in the stadium." Cleveland Indians' General Manager John Hart, when asked to 27 comment on the protests, said, "Look at our club--for anyone in the world to imagine we're racist . . . We've got ethnic diversity. We go for talent and character and we have it.
You're blind to anything else" (qtd. in DiGiovanna, Newhan, and Nightengale).
Fans also cast protesters as "outsiders" in a historical sense. Viewing Native Americans from the "vanishing red man" perspective, these fans contend that "real" Indians do not exist.
As Greg Butler explains, the ever-revisionistic Liberal weenies want to write their own history and claim that this was all done to slur the Indians, whoops excuse me I mean the Native Americans (whoops again, I mean Sibero-Americans, nobody's native to America!). . . . To this point, the protesters have lumped fans, owners, and players together. Each of these groups, however, has separate interests in preserving the names and logos, and it would be to the protesters' advantage to craft their appeals individually.
Owners ultimately have the power to change a team's name, and with enough public support, changes are possible. For instance, the NBA "Washington Bullets" elected to change their name to the "Washington Wizards" in the face of public outcry over the violent nature of the "Bullets" name and logo. Owners, however, will fight to preserve the status quo as long as it remains profitable. The protesters must attempt to demonstrate that using Indian names and logos could ultimately hurt the organization economically.
Of course, to create a significant negative economic impact, protesters have to convince fans to literally stop "buying into" the team logos and mascots. Success with the fans ultimately revolves around the ritual/play dialectic because protesters need to convince fans that the pretend can do harm to the real. At present, fans see no actual harm in pretending to be Indians.
Protesters need to convince fans that performance is a powerful way to transmit culture and that dressing as "Indians" is a blatant misuse of that power. The task of reeducating fans will be difficult, particularly since entire generations of fans grew up playing "cowboys and Indians." To these fans, performing "Indian" is as harmless as childhood play. Letting go of Native American symbols in our sports arenas, for some fans, means letting go of precious myths of how the American West was won.
Sports in America are about the "uncivilized" worshiping the rules, and for centuries the mainstream American culture has been preaching this same theme of conformity to Native Americans. The use of Native American symbols and mascots in our sports arenas is just one of the more subtle attempts to dominate and control Native Americans. The subtle nature of this attempt in some ways makes it far more dangerous than other, more obvious instances of race discrimination. Fan performances at sporting events demonstrate the belief that Native Americans are on the outside of American culture, looking in. The fans look down at the field and worship the games before them, and by dressing as "Indians" the fans are suggesting, albeit indirectly, that Native Americans should also adhere to the values of the sports culture. The Native American protest movement will enjoy success to the extent that it is able to resist and subvert those values. iii I am using "Indian" here and throughout the remainder of the essay to refer to the stereotypical views of Native Americans which grew out of the mythology of the American West. 
